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KAFTAN'S DOGMATIK.' 

By GEORGE B. FOSTER, 
The University of Chicago. 

JULIUS WILHELM MARTIN KAFTAN' sits in Dorner's seat in the 

University of Berlin. Immediately upon the conclusion of his course 
of studies he became docent in systematic theology in Leipzig, but was 
called a few weeks later to the same chair in the University of Basel, 
which he occupied from I873 to I883, when he became the successor of 
Dr. Dorner. Kaftan credits his first lasting incentive to independent 
thinking to the Aristotelian Trendelenburg in Berlin. At the same 
time the inherited evangelical faith had grown, through new experi- 
ences, to be an inalienable personal possession. Owing to these two 
circumstances his thoughts came to be continuously directed toward 
an empirical proof of the truth of faith, similar to what Frank subse- 

quently set forth in his System of Christian Certainty3 In this state of 
mind Kaftan wrote his first work, Religious Experience as a Principle of 
Cognition, an Investigation Based on Kant and Schleiermacher.4 It was 
while he was animated with these ideas that he entered upon his duties 
as a university teacher. His supposition was that the Scriptures and 
the teachings of the church were in agreement, and that the truth thus 
formulated might be developed out of the religious experience. But 
in that case, this experience, and not the formal authority of the Bible, 
would be the real principle of theology. Thus the contradiction to 
scientific spirit and method everywhere involved in the dictation of 
conclusions in the region of knowledge by a formal authority would 
be obviated. But during his professorship in Basel his theological 
standpoint underwent a gradual change. This was the result of four 

'Dogmatik. Von D. JULIUS KAFTAN, Professor der Theologie in Berlin. Erste 
und zweite Ausgabe. (" Grundriss der theologischen Wissenschaften.") Freiburg i. 
B. und Leipzig: Verlag von J. C. B. Mohr, I897. Pp. vii + 644. M. Io. 

'Born at Loit, near Apenrade, in Schleswig-Holstein, September 30, 1848; stu- 
dent in the Gymnasium at Flensburg, I859-66; at the universities of Erlangen, 
Berlin, and Kiel, I866-71; Ph.D., Leipzig, I872; Lic. Theol., ibid., I873; D.D. 

(hon.), Basel, I883. 
3 See analogies in PRESIDENT E. G. ROBINSON'S Theology, the chapter entitled 

"Empirical Theology." 
4 Die religiose Erfahrung als Erkenntnissprincip, etc. 
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factors: a) The new historical study of Scripture and of dogma con- 
fronted him, and he became intimately acquainted with it. In his 

opinion it was a fact no longer to be doubted or ignored that hence- 
forth dogmatics must conform to historico-critical science as the only 
method corresponding to truth. His consequent attitude toward the 
orthodox dogmatics is self-evident. b) He learned from Ritschl that 
Christian truth, being a quantity given for faith, was not on the same 
level with the empirical knowledge of the world, but was based on 

essentially different grounds; whereupon the principle of Christian 

experience, according to which he had hitherto worked, was overthrown. 

Thus, dogmatics does not have to seek new truth, like the natural 

sciences, but exhibits a truth that is already given.5 One must make 
this point clear to himself at the outset, if he would understand Kaftan. 
For it follows, e. g., that the use of reason in dogmatics is simply a 
usus formalis, as the elder dogmaticians would say. That is, reason 

supplies nothing out of itself, but prosecutes as its sole aim the descrip- 
tion of that knowledge given to faith. And from this last it follows 

again that the theologian must, of necessity, share this faith, else he 
would stand before his task helpless. But while these considerations 
must be presented in connection with Kaftan's personal development, 
their significance can be better understood in another place. c) In 

consequence of his abandonment of the principle of Christian experi- 
ence,6 and in view of his purpose to introduce no content of reason 
into the basis of his theses, and yet in spite of his rejection of the 
orthodox principle of authority as incompatible with biblical science, 
the idea now struck Kaftan that it was impossible, for all that, to cast 
aside the principle of authority in the Christian religion, that neither 

theology nor church could do without it. Let it be borne in mind 
that neither the Bible of orthodoxy, nor the speculation of liberalism, 
nor the Christian consciousness of the "middlers," stands the test as a 
basis for theologizing to Kaftan's mind-so only can one appreciate 
his predicament. d) A deepening of his philosophical studies led him 
into quite different paths from those of Aristotelianism, along which 
he had been led by Trendelenburg; a really empirical mode of think- 

ing, it now seemed to him, led to quite different conclusions from 
those formerly held by him, and, on this account again, demanded a 
foundation for theology quite different from the appeal to experience. 
Agnostic in philosophy, he yet finds a way around agnosticism as 

5 See Dogmatik, p. 89. 
6 The "Christian consciousness" is our technical phrase in America. 
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regards theology; empirical and positivistic, he yet attacks with spirit 
empirical theology. Thus, during his Basel professorship, especially 
in the years I875-8, he was searching and trying to feel his way. 
It should be added just here that he could not find satisfaction in 
Ritschl's Moralism, for in it the really and essentially religious, it 
seemed to him-and with full right-got the worst of it, and God 
was nothing but a power warranting morality, but not the object of 

religion.7 
In view of the foregoing, it is clear that Kaftan must face two 

problems: a) how to unite what he had learned from Ritschl, which 
diverted him from empirical theology, with his own different concep- 
tion of religion, which yet made God an object of experience; b) 
how to formulate the principle of authority so as to make it harmonize 
with the results of historical research and what he considered sound 

philosophy. The conclusion at which he arrived, and with which he 

confidently expects to abide,8 he first published in a work entitled 
Die Predigt des Evangeliums im modernen Geistesleben9 (I879), which 

contains in outline what he has since treated in detail in his larger 
works, Das Wesen der christlichen Religion (i88I and 1888), and Die 

Wahrheit der christlichen Religion (I889).10 On these, in turn, rests 

his Dogmatik," published last fall. It is on this account that acquaint- 
ance with the practical and theoretical ideas developed in the former 
works is indispensable to the appreciation of their systematization in 

7 Wherefore the following characterization of Kaftan's position by Pfleiderer in 

his Grundriss der christlichen Glaubens- und Sittenlehre, p. I , must be a product of 

Pfleiderer's own phantasy: "The idea of God is a helping idea (Hilfsvorstellung) 
serving man's self-preservation in the world, its right resting on its practical utility, 
but substantiality and causality are not to be predicated of it." It will be seen to be 

an error to hold that Kaftan regards Christianity as a kind of primitive Kantianism 

overlaid by alien accretions, and that his conception of the moral life is characterized 

by austere rigorism and hard individualism. 
8 In a private letter to the writer he says: "In the summer of I878 I came on 

firm ground again, and the foundation of theology which was then taking shape in 

my head has since that time stood the test so far as I am concerned - and for my 
own person the matter will rest where it now stands." 

91. e., "The Preaching of the Gospel in the Modern Intellectual Life." 

?ITranslated into English and published by T. & T. Clark, Edinburgh, 1894; 
two volumes. 

1 In addition to articles of great value which Kaftan has contributed from time 
to time to the Zeitschrift fur Theologie und Kirche, he has published a number of 
minor works, such as: Die religionsphilosophische Anschauung Kant's; Die christl. 
Lehre vom Gebet; Brauchen wir ein neues Dogma? (answered in the affirmative), etc. 
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the latter. Hence a brief outline of his general point of view is here 

attempted. 
On the practical side, Kaftan was stirred by the increasing exten- 

sive and intensive estrangement of the truly cultured classes from the 
church and its preaching-the crisis of the present. To be sure, it 

may be said that this is no new evil; that, as the peasant complains 
about the weather and the merchant about the hard times, so the 

theologian repeats the stereotyped complaint about the decay of good 
customs and the contempt of public worship. Since the evil com- 

plained of is common to all times, its root is in the natural will and 
heart of man, decoyed by worldly good. This is true; and, being 
true, no change in the mode of preaching can help matters; help 
can come only from a world-subduing faith and a self-denying love, 
that is, powers which are incommensurable with theoretical explana- 
tion. 

But it is open to the defenders of the church to rest content 
with this explanation only under one condition, viz., that the opposi- 
tion to Christianity be entirely of a religio-ethical nature. Only in 
this case is the situation simple and clear, the foe known, the means 
to be applied beyond doubt. Then it is the historical conflict of 

practical forces, which is as old as Christianity itself, and concerning 
which no Christian can be surprised, since it is the same conflict 
which he has to wage in his own breast writ large. But it is not 

possible to ignore the fact that this condition does not hit the mark 

today. Whatever may be the truth in individual cases, the situation 
at large is different. Indeed, at bottom there is a tacit understanding 
as to this. Even the complacent defender of a rigid orthodox tend- 

ency does not goad the conscience of the ecclesiastically disposed 
layman who turns away from all complicated dogmatic and concerns 
himself with the simple, practical, fundamental truths of Christianity. 
For a long time now dogmatic controversies, even concerning the most 

important questions, are wont to be considered as a private affair of 
the theologian, notwithstanding the fact that every controversy con- 

cerning a dogma has to do with a teaching which ought to be valid 
for everyone. Dogmatics seems to have become a secret art of the 
initiated, a matter of taste, so that associate work, save with reference 
to the historical, is excluded. Those who prosecute other theological 
disciplines frequently consider dogmatics as a tender and delicate 

thing with which it were better not to meddle, and by no means 
intend this as a compliment. Even where the laity has developed an 
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interest in a definite dogmatic proposition, it is a question whether 

piety is hindered or helped thereby." 
All this and more besides speaks for the fact that, between the 

Christian religion and the theology which dominates the public life 
of the church, a breach has taken place, and that this is, as a matter 
of fact, conceded even by those who delude themselves and cry peace 
when there is no peace. No one thinks today of any unity in soli- 

darity between religion and orthodox theology. But then it follows 
that the antagonism to Christianity does not lie merely in the ethico- 

religious region-where alone it ought to lie-and the antithesis is 
no pure one. Therefore, to put an end to this state, to bring the 

opposition between the confessors and the opponents of Christianity 
entirely into the religio-ethical domain, so to formulate Christian 
truth that the only rejection thereof must be due solely to moral 

antipathy to the message, this is the splendid task of a " churchly " the- 

ology today; for a churchly theology is not one which, above all else, 
conserves the theological formulae of the past, but one which, as 
its supreme end, if it is to merit this title of honor, serves the church 
in that place in history in which we find ourselves. What is that 

place, and how have we got there? How has this incongruity, 
which is felt to be the crisis of the present, arisen ? 

To determine this, a point must be fixed which can pass as the 

point of departure for that historical development which here inter- 
ests us. For this only the orthodox period can serve-the perfect 
union of religion and theology, on the one hand, the dominion of 

princes and rulers over the church and of the church over princes 
and rulers, on the other; this represents a definite historical state 
of the Protestant church, and, further, of intellectual and public 
life in general. No later time shows just this character, but all 
later time must be understood with regard to this state and its 
mediaeval motive, since the attitude of opposition or defense is an 

important factor in present intellectual life. We are still in that 

development which began with the criticism of that state. The oppo- 
sition to that state of things was twofold: pietism and Aufkldrung. 
a) The pietistic movement lay within the religio-ethical region itself, 
in which it sought to effect a change in the judgment of value; i. e., 
moral earnestness and religious disposition should be valid as stand- 
ards of piety, rather than, as hitherto, agreement with the ecclesi- 

astically sanctioned theological formula of orthodoxy. But pietism, 
"I This above is a reproduction of the first part of the first book mentioned. 
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relatively justifiable in its original tendency, fell into byways and 
deteriorated. b) But it was different with the Aufkldrung. In it 
the opposition proceeded on ground of universal reason, and, under 
the title of rationalism, became a power in public life, in the church 
also. The opposition was against now this, now that traditional 

proposition, mostly a definite form of Christianity, at length against 
the latter itself. But it is equally true that the grounds change on 
which it rested. The speculative propositions of dogma which the 
rationalists had drawn up as expression of pure and simple Chris- 

tianity were later supported by the philosophers. Conversely, the 
latter rejected, in part, what the former had honored as the rational 
kernel of Christianity. Thus, this opposition, in the name of one 
and the same reason, was by no means unitary and consistent. The 

only thing held in common was dissatisfaction with the traditional, 
opposition to all authority, to every truth which could not legitimize 
itself before the forum of reason. 

But it is a historic fact that the forum of reason, before which the 
case is to be tried, itself undergoes changes. Indeed, are we not 
told that there are no "eternal truths of reason"? But what then ? 
Shall we roundly condemn all contradiction to traditional proposi- 
tions and demand simple subjection to authority, since there is noth- 

ing certain in the human reason ? So the Catholic concludes, but 
not the Protestant. 

Now, from the striking fact that through a whole century opposi- 
tion to the old church dogma has appealed stubbornly to the reason 
and to rational grounds, in spite of frequent changes in these, Kaftan 
infers that there underlie this opposition interests of will, which remain 
the same through all the changes. Progressive emancipation from the 
mediaeval world of thought through reformation and modern science 
had for its positive side, a) valuation of the intellectual dominion of 
man over things, i. e., culture in the widest sense of the word, and b) 
the independent worth and elemental right of the single personal- 
ity-these, freedom and progress, are the two specifically modern 
ideas. 

In and of themselves these ideas are not in opposition to Christi- 

anity, and at first developed no opposition. Whence, then, the crisis 
of the present ? The situation is that the pronounced forms of our 
Christianity are governed by the ideas of the orthodox period, while 
the modern ideas, escaped from the discipline of the Christian spirit, 
go their own way. 

807 



THE AMERICAN JOURNAL OF THEOLOGY 

What, then, is orthodoxy ? And what is the modern Weltanschau- 

ung ? 13 

According to Kaftan, a definite religion, as a whole, finds its 
most accurate expression in the idea of the highest good by which 
it is dominated. So, similarly, of definite periods of a given religion. 
Now, according to the Christian faith, the kingdom of God is the 

highest good, a kingdom which is not of this world. But in the ortho- 
dox theology the idea prevails that the knowledge of God (Gotteser- 
kenntniss)-now rationalistically, now mystically apprehended-is 
the highest good. To this idea the worth which is attributed to the 

acknowledgment of definite theological formulae historically attaches 
itself. In the Middle Ages it was, of course, the authority of the church 
which guaranteed the correct theological formulae. There, blessedness 
consisted in nothing other than the perfect knowledge of God. 
Mutatis mutandis the same is true for official Christianity still; the 
mediaeval church laying stress on "works," the Protestant on Recht- 

glaiibigkeit, the end in each case being participation in eternal blessed- 

ness, i. e., perfected knowledge of God, the guarantee being now made 

by the infallibility of the Bible, rather than of the church, a point to be 
treated later. 

The two modern ideas-culture or progress, and the worth of man or 
freedom -estranged from Christianity, have yielded a Weltanschauung 
a) in which the present world is all in all (Diesseitigkeit) and b) of con- 
tradiction to all authority -caricatures of culture and of the worth of 

man, which of themselves are not hostile to Christianity. But this is a 
view of the world in practical opposition to Christianity. Here there 
can be no compromise; it is either-or. The supramundane king- 
dom of God is the highest good of all men preached to us in the 

gospel. Whoever detaches himself from faith therein and struggles 
therefor gives up Christianity, because he cannot do this without put- 

ting in the place of the highest good something else-the relative 

good of this world. The perfect revelation of God in history, espe- 
cially in Jesus Christ-of which more later-is the fundament of the 
Christian religion. Whoever denies its supreme authority gives up 
Christianity, because he cannot do this without subjecting himself to 
another authority, i. e., autonomy instead of theonomy. One cannot 

help being impressed with the earnestness and pathos with which 
Kaftan speaks here. Christian faith and the modern view of the world 
are incompatible, he says. The former, i. e., the given spiritual magni- 

3 General theory of the world and of life. 
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tude lying before us in history, is supramundane through and through, 
grounded in revelation; sees in a supersensible world goal and pur- 
pose of the world-development; is itself life out of the supramundane 
as source; so that, if the supramundane be eliminated from the Chris- 
tian faith, its worth, its power, its existence ceases. The latter, the 
modern Weltanschauung, is, however, inframundane through and 

through; knows only the here. To acknowledge that something 
exists which is not a part of this world is to let this Weltanschauung 
suffer dissolution. In its monism inhere its worth, its power, its 

existence; and it is of little odds whether this monism be called 

materialistic, logical, idealistic, or pantheistic, or what not. 
In order not to lose the connection of thought, let it be repeated 

that we are still in that period which began with criticism on the state 
of the orthodox period; that the pronounced forms of Christianity in 
the present are determined through the principles of orthodoxy and 

pietism. Over against this stands an intellectual development which 
is controlled by those two modern ideas which began to work at that 
time. In and of themselves these ideas are in no contradiction with 

Christianity; but they are in contradiction with the orthodoxy of the 
former period. For orthodoxy has suffered dissolution at their hands 
in such a manner that all effort at its restoration is futile. And now 
the historical development of our century has so shaped itself that, on 
the one hand, the Christian religion has not yet disengaged itself from 

orthodoxy which lost its grip upon modern life, and that, on the other 

hand, the two modern ideas, released from the necessary discipline of 
the Christian spirit, have well-nigh developed to open apostasy from 

Christianity. And the opposition to Christianity proceeding from 
this situation is the more keenly felt because it is not a pure one, i. e., 
an opposition of a religio-ethical nature. It is the task of theology to 
make it such. 

But to return to the theological conceptions of orthodoxy again. 
A leading error in the orthodox dogmatics was its treatment of dogma, 
not as an expression, but as an object of piety. This was due to the 
circumstance that in the church the main thing was "pure doctrine," 
and that the individual had to preserve his piety through the acknowl- 

edging of this pure doctrine. To appreciate the significance of this 

fact, its presupposition must be borne in mind, viz., that the knowl- 

edge of God was viewed as the highest good, from which it followed 
that one's salvation depended on his being brought to "right belief" 

by the church. This movement of thought extends from the begin- 
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ning of theology in the second century to the present. It arose under 
the necessity of the Christian religion and church fitting themselves 
into the intellectual life of antique culture-in a word, was due to the 

amalgamation of Greek philosophy and the religion of Christianity, on 
account of which the latter suffered distortion and depotentiation. 
This combination expresses the theological fundamental principle of 
the orthodox dogmatics and of the tradition on which it reposes. The 

extravagant emphasis on the intellectual moment in the Christian 

religion can be understood only on the condition that it is remembered 
that the knowledge of God came to be treated as the highest good. 
On account of the influence of Neo-Platonism, the ancient church appre- 
hended this knowledge preponderatingly mystically; in the Middle 

Ages the rational apprehension came to validity along with the 

increasing influence of Aristotle; but the two moments ever played 
over into each other-one of the most important phenomena in 
orthodox dogmatics. The abrupt breaking off of ratiocination in 
favor of results to be made mystically acceptable is still a characteristic 
of prevalent theological endeavor. But the rationalistic character of 
orthodox dogmatics is manifest from this, that precisely the original 
mystical elements of dogma are placed under the protection of the 

rigidly rationalistic principle of authority. The propositions of ortho- 

doxy are not derived and justified from the essence of the Christian 

religion, but are a product of purely theoretical intellectual activity. 
The authority of the Sacred Scriptures as source of revealed theolog- 
ical truth once granted, they can be proved rationally. One appro- 
priates them, therefore, through intellectual assent, the will coming 
into consideration only so far as there is an unintelligible element in 

dogma, against the assent to which the intellect rebels, and must be 
coerced by the will. Such a grievous misunderstanding of the Chris- 
tian religion was possible only because of the initial false conception 
-a heritage from the Greeks-that the knowledge of God is the 

highest good. Other evils followed, such as that sin is above all else 
a darkening of the intellect and the redemption through Christ a cor- 

responding reparation of this injury-a proposition originating with 
the Alexandrians. 

The above conception has ever been the constant in orthodoxy. 
Its goal is to gain, and to support with theoretical proofs, theological 
scientific propositions concerning God and his relation to the world. 
No change is effected here through the circumstance that today a 
manifold skepticism has arisen toward rational religion and natural 
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knowledge of God, or that a theological tendency reduces revelation to 
a moment in the intellectual process of religion. Through all wrap- 
pings and circumlocutions the tendency crops up, viz., to gain and 

guarantee a theoretical knowledge of God and of his relation to the 
world. Under all this lie the orthodox conceptions-be these main- 
tained and vindicated in their ancient purity, or mollified by theoso- 

phy, or, finally, resolved by rationalistic criticism of the understanding, 
only to be reconstructed in an entirely changed sense - new wine in 
old bottles -by the aid of the Hegelian philosophy. 

As indicated above, the important question of the relation between 

piety and doctrine for orthodox dogmatics is defined by Kaftan in 
the statement that doctrine is the object of piety. He says: " Mani- 

festly we have to do in piety not merely with inner states of our own 

ego, but with a reality assumed to be given us from without. This is 
what I mean when I speak of an object of piety. But our relation to 
this object is never like that to sensible facts, which necessitate the 

assumption of their existence on the part of everyone and of all 
alike. Our concern is as to our relation to the invisible God and our 

position in the world as conditioned thereby, i. e., as to the relation to 
an object which does not necessitate the assumption of its existence." 
The question, then, is in respect to what this acknowledgment or faith 
is related, to God and his relation to the world, to man and his his- 

tory, or to a specific doctrine about these things. If this latter be the 

case, then doctrine or dogma is made the real object of piety. To 
Kaftan this distinction is of great theoretical and practical moment. 

If, on the one hand, doctrine be the object of piety, then a) intellec- 
tual assent to a definite teaching is valid as the foremost characteristic 
of a devout man; b) assent to doctrine, in which faith is expressed - 

assent implicit in the confessing of faith - has worth only in the 

degree that it is inwardly true, and is inwardly true only in the degree 
that the piety thus expressed actually exists in, sustains, and animates 
the entire man; c) the valuation of the faith of a Christian must ever be 
according to the way in which he relates himself to these doctrines. 
Thus, e. g., the dogmas of the preexistence and incarnation of our 
Lord, and of the relation of the divine and human natures in him, are 
exalted above those propositions in which we express the worth of his 
manifest life for us and his central position in history. Or, again, the 
doctrine of the inspiration of the Scriptures and its acknowledgment 
is valued higher than the faith which is a confession of obligation to 
live according to it as the word of God. But what is this, and such 
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as this, but to affirm that those propositions are the most important 
which lie farthest from piety, and to which no one can have a relation 
other than that of acceptance or rejection by the intellect ? The situa- 
tion is aggravated when these doctrines are ecclesiastically enforced at 
the requirement of a sacrifice of the private judgment of the intellect. 
But if, on the other hand, doctrine is an expression of piety, then the 
doctrine as a whole, normative in the Christian congregation, contains 
the expression of the ideals of piety normative for the Christian. 
Assent to it can be expected of every Christian as confession of faith, 
and a confession of faith should be a confession of faith; thus the 
assent is not to a doctrinal law to be obeyed, but to an ideal to be 
striven after.14 Thus, too, justice is done to the ethical character of 
the Christian religion, as is not the case in orthodox dogmatics. For 
in the latter dogmas have not been won and elaborated as expressions 
of the religio-moral truth of Christianity, but as a Christian-philosophic 
system of theoretical Welterklarung, owing to the underlying concep- 
tion of the highest good, as above mentioned. 

But the orthodox idea of the highest good, viz., that it is the knowl- 

edge of God, no matter whether this knowledge be rather theoretically 
or rather mystically apprehended, is, according to Kaftan, false. It is 

just on this account that the orthodox conceptual system, measured 

by the Christian religion, is false to the extent that it is dominated by 
this idea. And a piety regulated by this conception dare not be made 

the prevalent ideal in the Christian church. Rather, the divine reve- 

lation in Jesus Christ leads to recognizing and accepting the highest 

good as the eternal kingdom of God. Therefore, doctrine regulated 

by this conception participates, in all points, in the practical, religio- 
ethical nature of the Christian idea of the highest good. Of course, 
the judgments of which the doctrine consists are theoretical judg- 
ments. For even value-judgments, in connection with religion, 

acquire this character on account of their dependence on the theoreti- 

cal fundamental judgment of all religion, viz., that God exists. Now, 
these judgments do not arise from insight into the thing in itself, 
since there is no such insight for us, but, as conviction of their truth 

enroots in the practical feelings, a quite definite religio-ethical disposi- 
tion expresses itself in them, and confession of this faith signifies the 

acceptance of the obligation to increase this disposition to the extent 

of one's power. But this is to say that doctrine in no section (Stick) 
14 This conception of doctrine as an ideal for religious faith, rather than a rule 

binding the intellect, conditions Kaftan's entire theological theory. 
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is to serve as object, but only as expression of piety, and, therefore, 
to be employed as means for the nurture of the same. 

To this consideration of the relation of doctrine to piety must be 

added that of doctrine to the Bible, or the question of the principle of 

authority. May a corrective be found here to the false model of piety 
exhibited in the prevalent theology ? So-called scriptural preaching is 

inadequate to this end. For history proves irrefutably that everyone, 
in his apprehension and application of the Sacred Scriptures, is 

dependent upon general notions, which he brings with him. The 
same may be proved from the fact that the Bible is a collection of 

heterogeneous documents of very various worth. Therefore, one can- 
not employ them as source for the same moral and religious instruction 
without bringing with him definite conceptions of what ought to be in 
this regard. But these definite conceptions are identical with the 

prevalent theology of a time. Thus, appeal to the Scripture is no 
sufficient protection against the errors which prevail in the theology of 
a time, but an improvement of the theology is the condition of the 
correct use of the Scripture. And, although, in the last instance yet 
again, the Scripture as document of the divine revelation is regulative 
for this improvement, still a somewhat complicated scientific apparatus 
is indispensable in order to make it fruitful for this purpose. 

On Protestant soil the Scripture is valid as ultimate norm and 

authority. In orthodoxy this validity reposes on inspiration rigidly 
defined. But the orthodox doctrine of inspiration is in contradiction 
with the historical reality, and with the historically knowable origin of 
the Sacred Scriptures. Various efforts to transform and improve the 
doctrine have, of course, failed, because the orthodox conception is all 
of a piece, and one must either accept or reject it. The nerve of the 
doctrine is to serve as proof of the divine authority of the Scriptures 
independent of all human judgment. Only in its old form does it 
suffice for this-hence the abortiveness of all modern correctives, 
whose common characteristic is that the divine authority of the Scrip- 
ture is, in every point, in fact, made to depend on human judgment. 
The substance of orthodoxy is as follows: the knowledge of God is 
the highest good; this knowledge is mediated through the pious 
acknowledgment of definite theological formulae; the necessity, then, 
of an infallible knowledge of the correct theological formulae follows, 
and must be cared for in a manner that would exclude any error and 

any improvement; hence, these formulae must be given in a source 
clad with divine authority, and, since this source is the Scriptures, they 
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are a body of infallible knowledge miraculously communicated, as set 
forth in the orthodox theory of inspiration. Now, aside from the 
falseness of this position, a falseness demonstrable by biblical science, 
it is important to point out that the unconditional validity of ortho- 

doxy rests on two illusions: a) that a unified and finished theological 

system may be gained directly from the Scriptures; b) that the biblical 

system is directly and exactly that of the orthodox dogmatics. Besides, 
what would be the good of an infallible book which has been neither 

infallibly preserved nor infallibly interpreted, and cannot be ? But it is 
because orthodoxy is demonstrably untenable, and consequent anarchy 
has come upon us, that a change must be made in the interest of theol- 

ogy and church alike. And it is clear what must be aimed at in this 

change. The question can only be as to how the authority of the 
Sacred Scriptures can really come to validity. But the pre-condition 
of any solution of this question is the abandonment of the principle 
of authority in its old shape, as if we had in the Scriptures a collection 
of oracles or a source of supernatural knowledge. Why this abandon- 
ment is not made on all sides is clear: one desires to escape the con- 
clusions which modern liberal theology seeks to draw from such an 
event. For it explains revelation as a moment in the religious process, 
and religion itself, even the Christian religion, as an inner spiritual 
experience which, in and of itself, is indifferent to the changes in the 
idea of God and of the Weltanschauung. Now, instead of producing 
the proof that religion, and especially the Christian religion, has never 

been what liberalism makes out of it-instead of this, recourse is had 
to the scarcely abandoned and confessedly erroneous schemata of 

orthodoxy, which in these days desperately pass from one standpoint 
to another, though they be mutually exclusive. Nothing remains, 
therefore, but to show that this is complete arbitrariness and, in the 

name of the principle of authority, to protest against this state of things. 
But, if one is in earnest as to this principle, the half-abandonment of 

the old apprehension of the principle must be made entire. Then 

only is its reconstruction to be thought of. Moreover, such recon- 

struction is attainable only in connection with the before-mentioned 

conception of the relation between doctrine and piety. But how does 
Kaftan reconstruct the principle of authority ? 

That religion belongs to the realm of inner freedom, and not, like 

science, to that of the compulsion of facts, and that it is not purely 
theoretical, but preeminently a practical affair of our spirits--these 
are propositions that may count on universal assent. But what can be 
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made of these propositions ? Do they yield a clear and definite judg- 
ment as to what religion is, and what it is not ? All our judgments 
separate definitely into two classes -those which force themselves upon 
us through the interaction of our organism with the world, and those 
which express the attitude which we, as living beings, voluntarily or 

involuntarily assume toward the world; the former are judgments of 

facts, the latter of w6rths; the former of necessity, the latter of free- 

dom; the former aid to knowledge, the latter to conduct. Now, do 

religious judgments originate, like theoretical judgments, through the 

apprehension and elaboration of facts given ab extra, or are they, in 
their content, determined through valuation (Werthschdtzung)? There 
can be no doubt as to the answer. It is the peculiar nature of all 
articles of faith that they are theoretical judgments under which lie the 
reason's valuations, or determinations of worth (Werthbestimmungen). 
By this are they separated from logical, as well as from aesthetic and 
moral judgments. It follows from this that a religion like the Chris- 
tian is experienced in practical feelings, but equally as well includes a 
view of the world and a moral order 5 of life, without being a phe- 
nomenon compounded of knowledge, action, and feeling. And, in fact, 
to mention a single example, he alone confesses with inner truth the 
Christian view of the world who permits anything that occurs to be 
valid in feeling as relative good, because as means to the highest 
good of the kingdom of God. But no one can do this who does not 

believe, unconditionally, in God's providence, and take care to direct 
all his volition and conduct to the goal of the kingdom of God. 

This, too, leads to the same requirement of a complete transforma- 
tion of dogmatics. Dogmatics, from being a science of God and of 
his relations to the world-of which there is no knowledge (Wissen), 
and, therefore, no science-must become a science of the Christian 
faith. It treats of dogma; not of the Christian consciousness of the 
church of a given time, but of the teaching which ought to be valid in 
the Christian church. In the careful ascertainment and accurate estab- 
lishment of this teaching, dogmatics exhausts its task. Only so does 
it serve the church and, serving the church, accomplish its mission. 

Thus, our question is not an affair of the schools, but a question of 

preeminent practical importance. 
But the principle here exhibited can be carried through only under 

one presupposition, viz., that it is impossible to attain, in the way of 
theoretical investigation, unto a general view of the world and moral 

I5 Weltanschauung und Lebensordnung. 
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order of life.'6 The Christian faith includes the conviction that we 
have the truth in the gospel, to which we are concerned to subject our 
whole man in the obedience of faith. Herewith is given summarily 
the negation of every deviating view of the world, i. e., the affirmation 
that a knowledge which, in the nature of the case, compels the assent 
of the intellect, carries necessitation with itself, is unattainable in this 

region. Nothing is more certain than that there is not metaphysic in 
this sense. One can know a Weltanschauung only as a historical fact, 
that it governs a people and rules its life. One cannot know it in the 
sense that one is forced to it through facts that necessitate it, and can 
force others to it. But Weltanschauung is inseparable from the moral 
order of life (Lebensordnung). Like religion it, too, is a thing of 
inner freedom. Every Weltanschauung is finally, like religion, deter- 
mined by an idea of the highest good. History shines with proof of 
this. Otherwise, unity concerning the principles of Weltanschauung 
would have been reached long ago, as certainly as that such unification 

prevails in other regions of knowledge. To forego knowledge in the 
last and highest questions for which men have interest is not to be 
demanded of dogmatics alone, but equally as well of philosophy. 
Our knowledge does not pass beyond the facts attained by us, which 
we order or analyze; and science does not reach farther than knowl- 

edge. The expectation of salvation by knowledge is the bane of our 
time-has led to monism, materialistic or pantheistic (idealistic). 
Yet there are signs that point to a change. Is it not a signal trait in 
modern intellectual life that many of those estranged from Christianity 
forego a Weltanschauung altogether ? doubt the possibility of a theo- 

retically proved Weltanschauung? But this cannot last, since man 

needs a Weltanschauung, and to forego one is to forego the unity of 
life and conduct. But this surrender of a theoretically proved Welt- 

anschauung must lead to reflection as to how one arises, must atise, and, 
so far as it is practically operative, always has arisen, viz., in a prac- 
tical way, i. e., so that determinations of worth, the reason's valuations, 
underlie it. This is the only way in which a real progress in the 

development of the intellectual life is to be hoped for. 
With all this in mind, let us turn back, now, to the main ques- 

tion. It is now possible to exhibit a definite criterion in order to 

distinguish between the true and the false principle of authority. It 

is not that one says, the divine authority is true, the human false. 

Then the question would remain how to distinguish the one from the 
I6 See note I5. 
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other, since God is not given to us after the manner of facts of sense 
which necessitate knowledge. Nor does it help matters to say that 
true authority is an inner one, which binds the conscience, and that 

every outer authority is to be rejected ? For what authority has ever 
been set up in this region which has constantly required an inner, 
never a merely outer, compulsory subjection ? On the other hand, it 
lies in the nature of the principle of authority that, in case of a clash, 
the authority, and not the subjective will, decides; where this is not 

so, authority ceases to be in principle. So far authority constantly 
remains external. Therefore, these distinctions fail to do what they 
would like. The true distinction is that authority does not belong to 
the region of knowledge, but to that of valuation. 

One can know only facts that necessitate. Experience, which 

brings us into contact with facts, decides concerning knowledge. 
There is no room here for the decision of authority; for when the 

compulsion of facts ceases, ceases knowledge also. In opposition to 
this no one may say that we know the most we do know on authority, 
since we can observe and test but few instances. For only a little 
reflection is needed to see that this remark is not to the point. Here 

authority is not made the basis of the proof of knowledge. Therefore, 
the interest of the Christian religion and a general consideration of 
matters agree in the demand that the false principle of authority, as if 
it were a source of supernatural knowledge, be given up. 

But it is equally certain that, in the region of inner freedom or 
of worth, authority has its legitimate place. All education, which is 
not instruction, rests on this, that our will is formed through the 
influence of others. This heteronomous education is resultless, unless 
it comes to be gradually assisted by self-education. Education through 
another never reaches farther than that definite norms for valuation 
and conduct attain acknowledgment. The appropriation of norms, 
i. e., the appropriation in conscience, is a thing of self-education. But 
the whole process of education and self-education depends upon this, 
that authorities are acknowledged which are not identical with the sub- 

jective will. All progress is consummated in this region in the two 
moments that higher ideals are won as authority and that in quiet 
practice the will is trained according thereto. 

Now, if it be correct that the Weltanschauung, as inseparable from 
the moral order of life, is acquired only in the connection of the prac- 
tical life, that it, therefore, depends on determinations of worth, and 
so, ultimately, on inner freedom, it follows from what has been said 
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that everyone in his Weltanschauung depends upon authority. For 
who will confess that the uncultivated and raw will, as it is by nature, 
is the last determinant of his judgment and conduct? More specifi- 
cally, everyone in his view of the world and moral order of life 

depends on the authority of historical traditions, so far as the rude 
natural will does not drive all else to the wall. Every man is what he 
is only in and through education (Erziehung, not Unterricht). That 

is, every man is what he is only in and through history. But if this 

be so, then the affirmation itself contains the proof, since one cannot 

prove a fact further. But the truth may be seen better in association 
with a common error. 

This is the error that there are rational moral principles, which can 
be made out by way of scientific research. The idea of a so-called reli- 

gion of reason, or of natural religious truth, has been mostly surren- 
dered. It may be assumed now that everyone knows that there are 

only historical religions. But rational moral principles have not yet 
suffered the same fate. But the same error underlies both notions, of 
a rational religion and of a rational morality. As to the former, it is 

positive religious elements which one discovers outside of Christian- 

ity, and which are, therefore, viewed as "rational" truth. As to the 

latter, it is elements of Christian morality which one thinks he sees 

everywhere, and which, therefore, he calls "natural" moral law. One 
is as much an error as the other. Both hinder Christianity. The illu- 

sion is that general morality and religion, because universal, are of more 
worth than the particular Christian religion and morality. One must 
reverse this procedure: One must value the worth of all religion and 

morality from the standpoint of Christianity. This is done, however, only 
when that in them, akin to Christianity, is apprehended as the product 
of a natural or relative revelation of God in distinction from the 
absolute and consummated revelation in Jesus Christ. But herewith 
is said that the worth of the former is to be measured by the latter, 
not vice versa. But just this is alone admissible on general prin- 
ciples. For as little as there is a rational religion, so little is there a 
rational moral principle. These come to be only in history, and 

steadily appear, therefore, as historically special. One can know them 

only as historical facts. That we acknowledge definite moral prin- 
ciples is never that we have convinced ourselves of their rationality, 
but that we subject ourselves to their authority. When we say that 

they are universally valid, this does not signify a promise to demon- 
strate their rationality, but the demand imposed upon everyone to 
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yield himself to their discipline. This is so in the nature of the case. 
In the region of worth-judgments or of inner freedom there is only 
historically conditioned life. Here, there is no full unreserved 

agreement as in the acknowledgment of facts that are, but only in the 

subjection under historical ideals which ought to be, and which exer- 
cise authority over us. 

By this line of thought Kaftan comes to the conclusion that in 

Weltanschauung, religion, and morality every man depends on author- 

ity, and that this authority is historically given. Therefore, the ques- 
tion for the individual is not whether he will have it so or not; the only 
question is as to what authority he will depend on-his natural will, 
Zeitgeist, and thus swim with the stream. But if the question is once put 
in this form, then on Christian soil the answer cannot be in doubt, viz., 
solely on the divine revelation through which the church has been called 
into life. It is different here, moreover, from all other regions of intel- 
lectual life. In all other regions progress can occur in the case, and 
even creative beginnings have only the importance of forming the 

point of departure for other developments. It is not so with that 

religion which affirms to rest on divine revelation. Here real progress 
of the historical development consists only in a better understanding of 
the divine revelation and a more perfect working out of the principles 
contained therein. In this region a real change (Aenderung) is a 

change of faith (Glaubenswechsel)-this is a remark of great signifi- 
cance, aimed at both liberalism and orthodoxy by Kaftan. Therefore, 
the Christian church is bound in principle and forever to its beginning, 
i. e., to the authority of the divine revelation, through which it arose 
in history. One cannot confess the Christian faith without acknowl- 

edging the unconditioned authority of this revelation. 
It need not be said that through the Christian Weltanschauung an 

authority is set up which satisfies human need, brings solidity to con- 
viction, certainty to conduct, and quiet clearness to the heart of him 
who subjects himself thereto. For all this only he attains who knows 
himself bound by the authority of God. Furthermore, this principle 
of authority is a guarantee for freedom and progress, those two mod- 
ern ideas. 

It is now in the strength of these convictions that Kaftan affirms 
that a principle of theological thought other than the principle of 

authority is not possible. "All theological and philosophical specu- 
lation is an activity of the human phantasy; not merely is, but always 
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has been."7 But when, in opposition to speculation, it is the fashion, 
as at present, to build dogmatics on so-called inner experience, this 
again is incompatible with what has been urged above, and is, more- 
over, a most dangerous error. This principle has a show of truth only 
because a) Christianity is actualized in inner events (Erlebnissen), for 
which the name experience (Erfahrung) seems appropriate; b) all 
modern science rests on the foundation of experience. When one 
advocates this principle, therefore, it is because he believes justice is 
done at once, and equally, to the Christian religion and to the require- 
ments of the modern intellect. But where are the facts which neces- 
sitate, as in science ? Christian experience is in the region of freedom, 
which is naively enough overlooked. The result of this false principle 
is that subjective taste decides, and that the pietistic translation of 
orthodox propositions into religion is in this way scientifically legal- 
ized. Nay, this principle of experience is responsible for the sorry 
plight in which dogmatics finds itself today-for the combination of 
faith and knowledge, for the obliteration of the distinction between the 
two. We have to thank this principle for dogmatics being looked upon 
as a "middle thing" between faith and knowledge, but not exactly 
either. It says it treats of faith, and yet sets forth propositions of 
knowledge such as are supposed to compel the assent of the intellect, 
or, when it cannot do this, excuses itself by saying there are " mysteries " 
of faith.x8 Moreover, Christian faith contains more than what we have 

appropriated in our experience, so that we are not faithful to the dog- 
matic task when we delineate faith only as something existent in us, 
instead of at the same time attending to the requirements which it 

'7Thus, in Kaftan's apologetic endeavor, embodied in the important work, 
The Truth of the Christian Religion, his argument is as follows: 

a) Negatively, a theoretical proof of the Christian faith is impossible. The intel- 
lect cannot be convinced of the truth of this belief either by the old orthodoxy's 
philologico-historical method of scriptural proofs or by philosophical speculations which 

employ ontological and cosmological arguments. By rejecting scholastic philosophy, 
Luther rejected the artificial union between faith and knowledge. Kaftan follows his 

precedent. Yet once again he seeks to free Protestant theology from the intellectual- 
ism of orthodoxy, from the intellectual mania for demonstration and system, and to 
base church-life on the gospel of salvation by faith and love. 

b) Positively, the only possible argument for the truth of the Christian religion 
is the one that appeals to the entire man. It must show that the idea of man's his- 
torical destiny, or the necessary idea of the highest good, is realized either by Chris- 

tianity's mundane or supramundane kingdom of God. 

i8At this point the theology of the Christian consciousness is one in procedure 
and failure with the orthodox dogmatics - so Kaftan. 
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imposes upon us. Where is this universal Christian consciousness 
which one would make a model and standard for all ? Under such 

conditions, who would not shrink back from the task of dogmatics as 
from arrogance and presumption ? In short, from every point of view 
this principle of experience belongs to the errors which bewilder 

theology today. 
We may now pass at once to the culmination of Kaftan's thought 

on this subject of the principle of authority. What is that authority, 
if not the reason to which speculation appeals, nor the Christian con- 
sciousness of Frank and others, nor yet the Bible as viewed by ortho- 

doxy ? Revelation is the principle of authority. It is not the Holy 
Scriptures as a source of supernatural knowledge, but as a collection of 
historical documents, that has authoritative significance for us; and 
this is due to their containing the history of the revelation of God 
which underlies the Christian church. To be sure, experience shows 
that this characterization of the Scriptures as documents of the divine 
revelation does not protect against the revival of false schemata and 
of a false dogmatic and homiletic use of the Scriptures. The impor- 
tant thing is to distinguish between a legal document and a historical 
document. If this distinction is made, then the effort to place the 

Scriptures in the same relation to revelation that a legal document sus- 
tains to the matter of which it treats will cease. The Bible is a collec- 
tion of historical documents, and has nothing to do with a legal 
document; and, as this collection of historical documents, it fills the 

place of authority, because this is the form in which the divine revela- 
tion is given for us, and alone can be given.'9 

If the objection be raised that the authoritative employment of the 
manifold scriptural content leads back again to decisions of subjective 
arbitrariness, this objection is traceable to the old unhistorical appre- 
hension of revelation. But it is not supernatural knowledge, but a 
revelation of God in history, to which the will is to subject itself; that 
is the truth of the matter. Hence, for the purpose of employing these 
documents as authority, the only question is as to some fixed point 
within this historical development, on the basis of which the worth of 
all else may be objectively valued. But this is a question concerning 
whose answer Christians cannot differ; for as surely as Christian faith 

explains the person, life, and work of Jesus Christ to be the center of 
human history, so surely can everyone be held to acknowledge therein 
the fixed point within the revelation-history. It is manifest that this 

I9 Dogmatik, pp. 31-56; Predigt, etc., p. 77. 
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signifies a totally changed use of Scripture from the former. It thus 
becomes a duty to value the worth of single periods of development of 
the preparatory revelation according to the consummated revelation. 
In a higher degree than the Old Testament, the apostolic writings 
remain an indispensable constituent of the revelation document, because 

they are archetypal for the right knowledge and valuation of Jesus 
Christ. Still, one must be on his guard against holding, for the sake of 
their authors, the theological explanations attempted by the apostles 
as integral constituents of the Christian confession of faith. Are 
their judgments formed on the basis of the perfect revelation of God as 

principle of knowledge, or have they attempted theological explanation 
by reference to Old Testament or even extra-biblical questions ? It is 
this question which must be constantly raised, else we lag behind the 

truly Christian on the one hand, or become entangled in effete meta- 

physics on the other. 
It is in view of the foregoing that the connection of Kaftan's sys- 

tem of theology with that of Ritschl may be made clear. There is 
one central point in which he learned from Ritschl. It is connected 
with the method, and yet it profoundly affects the conception of the 

subject with which the theologian has to deal. I should like to explain 
his point in this way: theological knowledge is to be gained from 
revelation, and, for this reason, is specifically and essentially different 
from all Welterkennen. With this fundamental principle Ritschl 
entered the traditional line of development which originated in the 

conception of faith of the Reformation, especially of Luther, viz., that 
the order is not notitia, assensus, fiducia, but notifia, fiducia, assensus. 

After the period of the elder orthodoxy, a repetition or prolongation 
of scholasticism, this line was resumed by Schleiermacher. In this 
line of development, but with a distinct and decided separation from 
the traditional conception of the old dogma, falls also Kaftan's system 
of dogmatics. The execution, formally as well as materially, differs 
from that of Ritschl, so that there is scarcely a single teaching in which 
their views coincide. Formally, the difference is based on another- 
let it be said, purer and more consistent-conception of authority; 
materially it is based on a different view of religion, such as that 
indicated on p. 804, above. Ritschl also separates the ethical religion 
of Christianity in every respect from mysticism; Kaftan believes that 

mysticism is also contained in Christianity, is there also the heart of 

religion, and does not interfere with the ethical character of Christian- 

ity, but rather brings it to its completion. Therefore it is quite 
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impossible to state quantitatively where he follows Ritschl and where 
not. There is an all-pervading agreement and all-pervading separa- 
tion.2 

What Kaftan has attempted to attain in his Dogmatik may be now 

briefly set forth under the following five heads: 
i. He has attempted to derive all dogmatic propositions from faith, 

from the practical ideas covering the same. It has seemed to him that 
there exists in each case an immanent logic, in the formation of thoughts 
and of cognitions, in the ideas governing any religion. As this is funda- 
mental with Kaftan, I wish to quote his own words at some length: 
"Faith is a real knowledge (Erkenntniss, not Wissen). The fact that 
this is so admits of no doubt. Faith in general, and particularly the 
Christian faith, is to be considered knowledge in the proper sense of that 
word. For to know is to appropriate or form judgments under the 

accompanying supposition that they are true, i. e., correspond to the 

reality given outside the subject. This the believer supposes in refer- 
ence to his faith, so that his faith is valid to him as full and proper 
knowledge. If this supposition becomes uncertain, then religion itself 
becomes unsettled, and, if it ceases, religion also is done for. Or who 
will seek God's help and protection, who will leave all to seek in God 
his highest goal and good, if he be not persuaded of the existence and 

power of God ? There lies an inner necessitation in the practical 
nature of religion to accept the truth of faith. And, of course, in a 

spiritual religion like the Christian, it belongs to its perfection that 
this assumption should take the form of an unconditioned inner cer- 

tainty. The truly pious Christian is as certain of God as of his own life. 

Finally, this knowledge thus gained is, at the same time, the last and 

highest knowledge that man can reach. For it is the knowledge of God 
(Gotteserkenntniss), and God is the eternal power, conditioning all, the 

Reality that bears and sustains all that is real, so that in the knowledge 
of God there lies the key to all truth. Therefore, in Christian faith 
we are concerned with knowledge in the full and strict sense of the 
word. This knowledge of faith (Glaubenserkenntniss), i. e., knowledge 
which faith possesses, stands, however, in other inner connections than 
otherwise theoretical' knowledge. Not the objective apprehension of 
the real and the reflective elaboration of such impressions underlie it, 
but an inner personal experience of a peculiar kind. Just on that 

20 The so-called Ritschlian school consists of minds very different in their mental 

make-up. It would be difficult to state what, or whether anything at all, connects 
them. Kaftan stands closest to such men as Haring, Loofs, Kattenbusch. 
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account we call it faith and not knowledge (Wissen). .... All our 
knowledge and certainty flow from a twofold source, from the com- 
pulsion of facts that we experience, and from the inner certainty of 
our own life. On the former rests, above all, natural knowledge, but, 
further, also the knowledge of historical things and of the spiritual 
life. For all this is also given to us, and certain knowledge of all 
this is attained in so far as it succeeds in coming under the coercion 
of facts. This is objective knowledge (das Wissen). Along this line 
faith does not lie. If it did, it were nothing other than a hypothesis. 
Rather, however, it is a knowledge of peculiar certainty. Therefore 
it lies along another line, along that of the certainty of one's own 
life. This latter is developed, namely, through the historico-moral 
process in which everyone enters, as the consciousness of the spirit- 
ual personal life. And in this consciousness we know ourselves and 
our existence to be bound to the validity of definite ideas, which, 
therefore, are as certain to us as life itself. The most common of all 
examples of those ideas is the moral law, whose binding power we 
experience in our conscience. This example shows also that those 
ideas extend beyond the horizon of our own inner life, that they claim 
universal validity and objective significance. One, therefore, cannot 
acknowledge them without being immediately convinced that therein 
lies a knowledge of objective significance. Nevertheless, this knowl- 
edge is grounded otherwise than theoretical cognition, and nowhere 
arises where the inner experience, which grounds, is wanting, and 
which issues in the feeling of worth (Werthgefihl). Along that line 
Christian faith lies. It is, therefore, not a product of phantasy, but a 
real knowledge. Only, it has its law, not in the compulsion of facts, 
but in the practical ideas governing it. In these ideas lies the logic 
which is authoritative for faith's domain of knowledge. This logic 
rests on the necessary connection between the practical ideas and the 
(theoretical) propositions of faith, a connection which is always some- 
how carried through and. must be carried through. This logic offers 
the means actually to derive every single tenet, and to prove it neces- 
sary as soon as the guiding ideas and their truth are established. It 
is, therefore, an actual logic-the logic of the case, by which here as 
in all domains of knowledge the application of the general laws of 
thought are regulated.""' 

The application of this principle appears, perhaps, most distinctly 
1I Dogmatik, pp. 25, 26, 29, 30; also, The Truth of the Christian Religion, Vol. II, 

pp. 410-415. 
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in Kaftan's teaching about God, where, otherwise, philosophical influ- 
ences most easily assert themselves, and where metaphysical thoughts 
are wont to be received collaterally.22 So far as I know, there exists 
no system of dogmatics in which this principle is enunciated and 
carried out as in this book; no system in which the thought is pivotal 
that faith, as such, contains a peculiar, independent cognition which is 
comprehensive in itself and proceeds according to its own inner rules. 
Kaftan has distinctly called attention to the fact that this cognition 
thus gives rise to historico-philosophical speculation, e. g., the problem 
of the origin of evil, and the problem of the necessity of the death of 
Christ; and that these, in part, also belong to dogmatics, without a 
foreign element being introduced thereby into the basis of the thzeses.23 

2. Accordingly, the practical significance of each single tenet of 
belief for piety has been definitely outlined. Kaftan has made it his 
special task to show, in the case of each of these propositions, that, on 
pronouncing a truth pertaining to God or the divine, it contains at 
the same time a law for the inner life. "Dogmatics has to exhibit the 
Christian truth as that knowledge which faith possesses (Glaubenser- 
kenntniss). This signifies that every proposition is made intelligible 
in its connection with the personal life, and derives from the latter its 
convincing power-from the latter in its relation to divine revelation. 
An article of faith (Glaubenssatz) is, indeed, nothing but the expression 
of this connection between the personal life and divine revelation. 
Since it is this, it is, at the same time, knowledge, and, indeed, 
knowledge of peculiar inner certainty. As articles, these proposi- 
tions of dogmatics are ever two things in and with each other: 
knowledge and holy law of life. .... It is on this account that dog- 
matics is an indispensable member in the organism of evangelical the- 
ology, as the science of the church, or the science in the service of the 
church."24 Here, again, is seen one of the signal features of this new 
movement in theology. 

3. In the closest connection with this, Kaftan has tried to carry out 
consistently the principle of authority as found in the Scriptures and 
in the ecclesiastical confessions. It concerns the inner practical kernel 
of each dogma-its volitional side, where obedience and subordina- 
tion are in their right places, just as well as in the ethical. But because 
the very same forms the vital point of cognition of a proposition as 
theoretical testimony, therefore these propositions are really fixed by 

22 Dogmatik, pp. 161-79. 24 Ibid., pp. 90 ff. 
23Ibid., pp. 104-8, 341 ff., 543 ff. 
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authority. A conflict with historical investigation is excluded, because 
the relation of the dogmas to the Bible and to the confessions of the 
church is effected by this practical factor, and nowhere is the attempt 
made to lay stress upon the wording of a biblical or church tenet as 
authoritative. a) As to the Scripture: it is the sole and proper prin- 
ciple of knowledge in Christian dogmatics, because it is the sole 
authentic document of that historical revelation of God from whose 

appropriation, through faith, that Christian knowledge awakens which 

dogmatics has to exhibit. The prosecution of this principle requires 
that the historical understanding of the Scriptures be the foundation 
of dogmatics, appropriation and employment of the scriptural content, 
however, be determined through faith, i.e., through the practical funda- 
mental ideas of divine revelation and the Christian religion. Only so 
does the revelation attested in the Scriptures actually come to authori- 
tative validity, and only so does it actually accord with the ecclesiasti- 
cal principle of the Reformation. b) The confession of the evangelical 
church is normative for dogmatics, because it shows how revelation is 
to be appropriated at the stage of evangelical versus Catholic Chris- 

tianity. On the other hand, the theology of the confessional writings- 
as little as the theology of the Scriptures--is not, and cannot be, 
binding, because it belongs to an antecedent stage of development, in 

part at least. Kaftan's principle of authority has been more fully pre- 
sented in a former connection, and need not be made further subject 
of remark here, save to call attention to how fundamental it is in his 

system. 
4. He has attempted to bring about a final settlement between the 

evangelical church doctrine thus gained, and the past history of dogma 
and dogmatics as a whole, or between the higher stages and the stages 
preceding. No single proposition of dogma is criticised, so to speak, 
but each one is estimated as a form of expression of Christianity, with 

only this restriction: that no tenet is acceptable that expresses Chris- 

tianity according to the Catholic construction. Herein is the differ- 
ence between Kaftan and a) Strauss, who, in his Glaubenslehre, criticised 

dogma, not from a Christian, but from a speculative, point of view, 
and, identifying dogma and Christian religion, made shipwreck of 
faith; b) Biedermann, who, in his Dogmatik, imported into the old 

dogma the content of the Hegelian philosophy-new wine in old 
bottles-thus changing the substance of the faith. Kaftan departs 
from traditional orthodoxy decisively, but for the sake of the faith 
once for all delivered to the saints. 
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5. The question as to metaphysics and philosophy in the Christian 

religion and theology is contained in the settlement with the past as 
above mentioned under 4. Kaftan believes to have shown that the 
intermixture of the above-mentioned "coefficients" into theology 
does not correspond to the evangelical stage of Christianity, because in 
the latter the primacy belongs to the will and not to the intellect. 

The purpose of this paper has been to sketch Kaftan's theological 
theory and principles, not at this time to indicate with reasons, point 
by point, one's approval or disapproval, though there is room for much 
of both again -a task to be successfully accomplished only by the imma- 
nent criticism in the course of history. We find ourselves, however, in 

sympathy with the remark of C. Favre, in the Revue de the'oogie, that "of 
all the theologians of the present day who belong, in a greater or less 
degree, to the new school, Kaftan appears to us to be the one who 
does greatest justice to the historical revelation on which Christianity 
is founded, and to the requirements, both of religious faith, and of 
theological science." The fact that this is so should commend this 
theologian to the favorable judgment of the church. For the rest, we 
content ourselves at present with the remark that the Berlin professor 
speaks with a weight and an authority which are bound to make his 
voice heard above the din of theological conflict and controversy in 
which the outgoing of the century finds us still everywhere involved. 
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